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Abstract
Typhoon Yolanda (internationally known as
Typhoon Haiyan) tore through the Philippines in
November of 2013. This paper aims to demonstrate how in the face of disasters such as Typhoon Yolanda, the label of “resilience” is harmful to the vulnerable populations of the Philippines
and masks the voices and ideas of the communities
within it. Due to the frequency of typhoons in the
Philippines, the Filipino people have been labeled
as resilient in the face of natural disaster. The
word resounded through coverage of the disaster,
present in reports and speeches from not only the
government of the Philippines, but also international governments, and non-governmental organizations. Specifically looking into the cases of
a fishing village in Concepcion, Iloilo, the Mamanwa Indigenous Peoples in (supply locale), and
Guiuan and other Waray-speaking women near
the point of the typhoon’s landfall, this paper will
demonstrate how the label of “resilience” minimizes and masks their stories and struggles during times of disaster and will present alternate
concepts which the communities that faced the typhoon use in its place.

1. Introduction: Local Perspective in Disaster
Studies
In the Philippines, typhoons and floods cause
more damage than any other natural hazard.
They’re considered normal, and a fact of life that
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the Filipino population must live with every year.
The typhoon season happens annually, and the
danger that comes with it is no surprise. Not every
typhoon poses the same risks and causes the same
destruction, and Super Typhoon Yolanda (internationally known as Haiyan) was a terrifying reminder of what they are capable of. On November
8th, 2013, Super Typhoon Yolanda displaced over
3 million people and killed approximately 6,000,
leaving destruction and ruin behind it as it tore
across the country (see Figure 1).

Figure 1. A satellite image of before (February
23, 2012) and after (November 10, 2013) Typhoon Yolanda hit Tacloban. Reproduced from
https://www.nbcnews.com/news/photo/typhoonhaiyans-impact-revealed-after-satellite-imagesflna2d11583383

Hazards such as the typhoon itself are natu-
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ral, however, the disaster that followed was not.
Despite the nation’s experience with hazards, the
circumstances and conditions the vulnerable populations of the Philippines face created the opportunity for the hazard to become a disaster In
the aftermath of Super Typhoon Yolanda, the Filipino people were labeled “resilient”. The word
was used to describe the population by their government, non-governmental organizations, and internationally. However, the label of “resilient”
was more harmful than it was uplifting. By using this label in the wake of such tragic disasters,
the voices of the Philippine’s most vulnerable are
drowned out, and the circumstances which created
this vulnerability are covered up.
The use of the label “resilient” masks the vulnerable and local communities, as well as their
methods of dealing with events such as Super Typhoon Yolanda. There is a clear separation between the international and local experiences and
interpretations of the events. This is also seen in
the naming of the super typhoon. Internationally
known as Typhoon Haiyan, it embeds the Philippines in international debates on global warming
and the climate crisis. Locally known as Typhoon
Yolanda, it reflects the lived-through local experiences of vulnerability, disentitlement, identity,
power, and divine provenance (Bankoff & Borrinaga, 2016).
Throughout the analysis, the super typhoon of
2013 will be referred to as Super Typhoon Yolanda
to emphasize and highlight lived-though experiences of vulnerability. This is also in hopes to
combat the role given to the Filipino people by
international bodies, as a “resilient” group of people who are able to withstand a disaster which was
caused by nature, global warming, and climate crisis. The people who withstood, persevered, and
survived Super Typhoon Yolanda were not victims
to climate, but were instead failed by governmental and non-governmental organizations and their
ability to recognize and aid in their vulnerability.
The three case studies of a fishing village in Concepcion, Iloilo, the Mamanwa Indigenous People,
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and Guiuan and Waray women demonstrate these
community experiences (See Figure 2).

Figure 2. A map of The Philippines and the path of
Typhoon Yolanda. Map by Ciana Vrtikapa, Generated by ARCGIS/StoryMap, 2022.

2. Literature Review: Theory and Ethnographic Accounts in Disaster Relief
The literature revolving around Super Typhoon Yolanda seemed to fall into three different subgroups. Relief and response, theory, and
ethnographic accounts. The relief and response
sources focused on statistics and how government
and non-governmental organizations reacted to
and responded to Super Typhoon Yolanda. Given
that these are statistics and analysis of the events
after the typhoon, they do not go into detail about
how individual people reacted or how the smaller
or more vulnerable communities acted in preparation for the typhoon.
The theory surrounding the typhoon and the
preparation, reaction, and interpretation of it
mostly stemmed from Greg Bankoff’s book Cultures of Disaster. These sources focused on
how natural hazards such as typhoons could escalate into disasters given different social, political, and/or economic circumstances. Some
even focused on how the government or nongovernmental organizations should focus on vulnerable communities in order to remedy or allevi-
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ate the effects of a disaster (Warren, 2016). They
gave valuable background information on circumstances surrounding the typhoon and disasters in
general.
There were various types of firsthand accounts
other than the fishing village, the Mamanwa Indigenous People, and the Guiuan and Waray
women. However, the sources on them talked
about multiple distinct groups and focused more
so on how assistance after a disaster should take
culture into consideration, rather than going into
depth on the how the cultures themselves react in
response (Field, 2017).
There were also some sources about how people reacted through social media (McKay & Perez,
2019) (Soriano & Roldan, 2016). Ultimately these
weren’t used as case studies due to the nature of
the information. Although there was valuable information regarding how people responded immediately and afterwards, the difference between the
type of information shared differed too much in
content from social media posts to ethnographic
work. Only so much information could be put on
Twitter, while interviews allowed those who experienced Typhoon Yolanda to elaborate as much as
they deemed appropriate without character restriction.
The three case studies that were ultimately included were chosen due to the amount of information given from first-hand accounts of the individuals who experienced Typhoon Yolanda. The
sources detailing a fishing village in Iloilo, the
Mamanwa Indigenous People, and Guiuan and
Waray women all emphasized and highlighted the
voices of the vulnerable communities. Furthermore, each voice gave an alternative to the label
of “resilient”.
3. The Social, Political, and Economic Context
of “Disaster”
A culture accustomed to hazard and disaster
coupled with the vulnerability that accompanies it
is inherently a Western discourse. It is traced back
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through colonial history, in which colonial powers
would deem areas and people dangerous and actively create categories and separation of “them”
versus “us”. The “us” being the West, primarily Europe and North America, while “them” is
everywhere else, especially the equatorial zone.
The land and climate are described as dangerous
and possessing life-threatening qualities (Bankoff,
2003). These life-threatening qualities are easy
to attribute to nature itself since nature shouldn’t
have the power to discriminate or pick favorites,
and the frequencies of disasters such as earthquakes and typhoons can be explained by geographical locations, regions, and climate. However, nature doesn’t create the disaster, people do.
Natural hazards pose dangerous conditions
and trying times to human beings, but the way
a culture, nation, or community handles the hazard is what can turn it into a disaster. In a nation
such as the Philippines, where hazards such as typhoons are a yearly occurrence, disasters should
not be as frequent as they are. The explanation of
why disasters like Super Typhoon Yolanda happen
can be found in the neglect and masking of vulnerable populations. “Vulnerable populations are
those at risk, not simply because they are exposed
to hazard, but because of a marginality that makes
of their life a permanent emergency” (Bankoff,
2003, p.12). This marginality can be anything
from class, gender, age, or ethnicity. Disasters are
not a neutral force, they discriminate. Their discrimination can be explained by looking at a society’s vulnerability to hazard.
The Filipino people are not equally affected
by natural hazard. The destruction seen after a
typhoon can show regional wealth, social status,
and even political affiliation. Marginalized populations are exposed to land shortages, economic
hardship, and political instability which leaves
them with little choice in their own circumstances.
They will live in more dangerous places, participate in a life style which leaves them exposed to
hazards, and are in turn more likely to face disaster. Therefore, the vulnerability of a society is
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partially determined by the way that it is structured. Disaster management can turn into a matter of class struggle and become subject to politics
(Bankoff, 2003).
Poverty and disaster create a cycle where they
feed into each other. The conditions that disasters create make the poor poorer, and even allow
opportunities for the rich and powerful to benefit
politically and financially. Powerful people can,
and do, take advantage of emergency services and
relief and rehabilitation efforts. Relief and rehabilitation efforts are not only exploitable, but even
those with good intentions struggle on where to
focus their efforts. They need to decide whether
they should be “concerned only with remedying
the effects of disaster or whether they should be
tackling the wider problems that underlie their
vulnerability to natural hazards in the first place”
(Bankoff, 2003, p.91).
One of these wider problems is poverty. With
poverty and other issues that marginalized groups
face, hazards can rapidly escalate to disasters.
Hazards also “provide a useful rationale for blaming the poverty in an equitable distribution of material goods of the people living in these regions
squarely on nature” (Bankoff, 2003, p.15). The
poor and marginalized are the least able to adapt
in the face of hazards.
It is the social, political, and economic circumstances of a group facing a hazard that distinguishes the event from being either a hazard or
a disaster. When vulnerable communities are covered up and left with little to no resources to prepare for an event such as a typhoon, the hazard
that the typhoon presents escalates into a disaster.
Recognizing this distinction is key in preventing
disasters, or at the very least, mitigating the damage that they can cause.
While hazards do present significant damage,
disasters cause death and destruction. Since social, political, and economic problems create disasters as opposed to just natural effect, relief and
rehabilitation should be centered and focused on
remedying the underlying issues and challenges
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that the poor and marginalized face. If relief efforts aim for the root cause of these problems, less
hazards will escalate to disasters. In response to
the destruction and the risks that follow, the word
“resilient” is often brought up. The Filipino people are labeled as “resilient” in the wake of disaster, death, and destruction while the causes of
these misfortunes are brushed aside.
4. “Resilience”
“Resilience” is commonly defined as “the capacity of a system to undergo a strong disturbance
and maintain its functions and controls” (Walch,
2018, p.123). In the case of the Filipino people,
it is used to describe their ability to leap or spring
back to life as usual after a natural hazard such
as typhoon. It is presented as an admirable and
overall positive quality, but it also ignores the inequalities of the people that it’s attributed to. The
way that resilience is framed by governments and
the media masks the issues and limitations of disaster management and relief efforts (Eadie, 2019).
While survivors of events like Typhoon Yolanda
tend to accept the label of resilient, the problem
lies in the governmental and non-governmental organizations who use the term as a means to justify their disaster risk reduction and relief strategies even when they are not effective. “Resilience
is not just about satisfying material needs, it is
also about successful social adaptation” (Eadie,
2019, p.95). These organizations often fall short
of any progress in social adaptation and tend to
limit their use of “resilient” to the Filipino people being able to spring back to life as it was, or
something close to it. “Since Typhoon Yolanda,
resilience has been equated, locally and nationally, with strength rather than the effective management of the complicated process of recovery”
(Eadie, 2019, p.104). This shortcoming is not in
the hands of the vulnerable, it is in the hands of
the powerful.
The concept of “resilience” has been useful for the state to partly offload responsibility
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and accountability for disasters like Super Typhoon Yolanda. Many state-led resilience programs don’t perform detailed analysis on the communities that they are supposed to be helping.
They often assume communities to be homogenous entities without internal divides, and do not
take gender or class inequality into consideration.
Therefore, by nature, the resilience programs will
favor some groups over others. As a consequence,
the most vulnerable are often prevented from receiving the aid that they truly need. “In addition,
participation in state-led resilience programs is often determined by issues of class, caste, ethnicity, gender, and political affiliation” (Walch, 2018,
p.126). Resilience in the Philippines has been
used to reduce the problem of poverty into something that the community itself should be able to
handle, taking politics and social change out of
the equation. This is actively masking the fact
that poverty is the result of political and social
inequalities, which natural hazard will often expose. Building resilience cannot take place of reducing poverty or assisting other vulnerable communities. Resilience doesn’t reduce vulnerability;
it just covers it up.
Simply labeling the general population of the
Philippines as “resilient” in the face of disasters
causes a myriad of issues. It ignores the class
system, gender inequality, political bias, and discrimination which all contribute to the vulnerability of certain communities. It groups those who
profit off of relief and those who don’t receive it in
time together. Real resilience would involve social
justice and an attempt to lift up vulnerable communities in order to reduce the chance of a hazard escalating into a disaster. Currently, however,
“groups already marginalized before the disaster
are again at risk of further marginalization in the
post-disaster period” (Walch, 2018, p.131). With
“resilience” being a common response from governmental and non-governmental organizations, it
puts emphasis on “what communities can do for
themselves and how to strengthen their capacities”
(Twigg, 2009, p.8). While there is danger in the

Published by eRepository @ Seton Hall,

fact that “resilience” doesn’t offer new action on
the ground, Filipino communities do take agency
in times of crisis and disaster.
Even though many Filipino people do consider
themselves to be resilient, they associate their resiliency with the agency that they take during
times of disaster. Each community and group will
employ different strategies to help reduce the impact and effects of natural hazards and attempt to
avoid the escalation to disaster. These are known
as coping mechanisms and “are based on the assumption that what has happened in the past is
likely to repeat itself following a familiar pattern”
(Bankoff, 2003, p.166).
5. “Bayanihan”
After colonization, the Philippines began
nation-building, and trying to define and shape
their own national identity. After World War II,
there was a need for personal identity. An example of this need can be found from the Institute
of Philippine Culture (IPC) at Ateneo de Manila
University. In the early 1960’s, they began to use
a structural functionalist framework in an attempt
to build identity as a nation state (Canuday Porio, 2019, p.35). The argument was that society
as it was, existed the way it did, because it meets
the needs of the population. With a need to hold
the population together with a new identity, the
sense of community was emphasized and interwoven into the Filipino identity.
One such sense of community is the indigenous concept of bayanihan which means to be in
a bayan. It refers to the social unit of communal
unity and cooperation. For example, a traditional
type of Filipino house is made of bamboo and
nipa leaves, which are transportable by being lifting up onto bamboo poles. A community would
be able to lift a house and move it together when
needed. In return for moving the house, those in
the community would receive nothing, or if anything, a shared meal. Bayanihan is the collective
sharing of labor to help members of the commu-
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nity, with no expectation of reward. Within the
communities affected by Super Typhoon Yolanda,
many acted with bayanihan. Their shared identity
and common association provided neighborhoods
and communities with an assurance that during a
hardship, they will support each other. In the face
of hazards and disasters such as Super Typhoon
Yolanda, bayanihan was used as a coping mechanism.
The confidence in a coping mechanism such
as bayanihan does not extend past family, friends,
and neighborhoods. These communities hold mistrust towards politicians, bureaucrats, and the political system which “is seen as woefully ineffective when it comes to disaster preparedness and
largely reactive when it comes to disaster management” (Bankoff, 2003, p.178). These are the same
entities which are so quick to label the Filipino
people as “resilient”. While the concept of bayanihan is generally held in high regard, there is the
possibility that it will attract the same problem as
“resilience”. Caution must be held to ensure that
bayanihan and self-recovery doesn’t contribute to
the evasion of governmental responsibility in the
way that “resilience” does (Cuaton, 2020).
With natural hazards being as consistent as
they are, and typhoons occurring annually, community coping mechanisms, such as the indigenous concept of bayanihan, does help vulnerable
communities in dealing with trauma. However,
they are not a replacement for the aid, preventative measures, and relief and rehabilitation that
the government should be providing. Current aid
helps heavily favors certain groups and isn’t well
rounded, still having issues of discrimination and
concealing of institutional causes of poverty and
marginalization. However, the indigenous concept
of bayanihan is an indication that other communities can contribute positively, even the government
and the media have acknowledged and adopted
the concept. Other indigenous methods of dealing
with natural hazards could prove useful, though
currently they are not integrated into disaster risk
reduction or relief. From all they can contribute,
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those in power seem to have only taken a label that
they utilize in a similar fashion to “resilience”. In
the hands of those who don’t understand the concept, or don’t utilize it the same way that local
communities do, bayanihan does risk becoming a
label that masks the vulnerable the same way that
“resilience” does. Misinterpretations or misuses
of the words and concept can also drape a blanket
over all the unique methods and viewpoints local
communities use in the face of disasters.
The concept of community does stand strong
throughout the Philippines. It’s within those communities themselves that different coping mechanisms and ways to combat disaster lay. Unfortunately, these different methods are covered by
vague descriptions of community alone or “resilience”. Local knowledge is effective and specialized, as seen within three different case studies. In a fishing village in Concepcion Iloilo,
adaptability is emphasized, the Mamanwa Indigenous People place importance on knowledge, and
Guiuan women summon ferocity. These three separate means of preparing for, enduring, and living
through hazards are masked by the label of “resilience”.
6. Concepcion, Iloilo
Those living in poverty are one of the largest
groups of vulnerable people although their circumstances vary widely. Certain groups of people
are forced to live in areas that are more vulnerable
to hazards such as a typhoon, in structures that are
more susceptible to high winds and flooding. An
example of this is a fishing village in Concepcion,
Iloilo.
In Barangay Salvacion, Iloilo, 70% of all employment is fisher folk. Almost a third of the
houses in the village are less twenty meters from
the sea and are made out of combinations of wood,
bamboo, nip, and other cement materials. They
are compelled to live so close to the shoreline and
around a mere meter above sea level because of
their occupation as fisher folk. Due to the ty-
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phoons being a regular occurrence and their economic status making them more vulnerable, they
don’t only encounter the typhoon itself but also the
disaster that comes along with it.
Due to their circumstances, the fishing village
focuses on their ability as a community to adapt.
They all live close and are exposed to the same
threats and hazards. “Findings indicate that adaptive capacity of local community depends on different types of livelihoods, education level, gender, and financial resources” (Bracamonte, 2015,
pp.163-164). They take what makes them vulnerable, their economic status and the people that they
are surrounded by because of it and use that to try
and avoid disaster and increase their adaptability.
One of the ways that they increased their
adaptability is by working on their disaster preparedness. The fishing village has regular evacuation drills and use warning devices, training for
when a typhoon will hit. In addition to all that,
they also work on their recovery and relief efforts.
In the aftermath of Super Typhoon Yolanda, families recovered rice from the rubble of their homes
in order to cook porridge. They collectively decided that “as a rule, vulnerable community members such as children and elderly were given priority” (Bracamonte, 2015, p.169).
The fishing village may reference and rely
upon the idea of community, but it is not what they
emphasize. They emphasize the adaptability of
the community that they are a part of. Within their
collective they are able to assess and identify the
most vulnerable and use strategies to ensure that
they are taken care of. This is a stark contrast to
those who label the Filipino people as “resilient”
but then do not focus on vulnerable populations.
In the case of the fishing village, the blanket
term of “resilience” covers the acknowledgement
of vulnerability and the action that follows in order to remedy or alleviate the effects of a disaster.
Alongside covering the vulnerable, it also masks
the efforts the local community puts into increasing their adaptability.
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7. The Mamanwa Indigenous People
The Mamanwa indigenous people hold localindigenous knowledge and practices regarding
disaster risk reduction and utilized them during
the events of Super Typhoon Yolanda. The Mamanwa are a traditionally nomadic and highly mobile indigenous group. They rely mostly on hunting and gathering and plant minimal crops, transferring sites based on the availability of resources.
They are highly connected with nature and the immediate environment that they are surrounded by.
Their lifestyle and belief system influence the way
that they prepare for and handle a natural hazard
such as Super Typhoon Yolanda. In place of “resilience”, the Mamanwa people place emphasis on
knowledge and the utilization of it.
The Mamanwa implement emergency evacuation and relocation through their communal evacuation shelters called kurob. They will build these
in the days or weeks leading up to a natural hazard. After anticipating Super Typhoon Yolanda,
they built their kurob and stored a week-long supply of climate-resistant crops such as sweet potatoes and taros (Ginber & Su, 2020). This practice saved countless of the Mamanwa, as it took
more than three weeks for governmental and nongovernmental organizations to reach them with
food and supplies after Typhoon Yolanda. The
Mamanwa also rely on their knowledge of animals and celestial bodies in their unique disaster
risk reduction. By listening to the birds and interpreting which birds are singing and how, they
can predict when a natural hazard or weather event
will occur. Similarly, the Mamanwa categorize the
wind, where each category is associated with certain events such as typhoons. In the lead up to
Typhoon Yolanda, the birds and the wind sang of
disaster.
One of the most important aspects of the Mamanwa disaster risk reduction process is the role
of community elders as local hazard forecasters,
and the passing on of knowledge. The emphasis on community is particularly significant. They
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put in effort to connect the members within the
community, even having younger members practice and exercise the collective memory of natural hazards and the changing climate (Ginber
& Su, 2020). This encourages an integration
of the entire community and ensures that their
knowledge is passed down through the generations. This collective and participatory memory
of previous disasters allows for better adaptability for those to come. They are able to recognize their own vulnerabilities, assess their environment, and, with generations of knowledge, effectively prepare. “Over time, these manifestations of
memory of disaster provide communities with the
knowledge, practices and techniques to survive in
a particular environment, and enable them to make
sense of a disaster in recovery phase” (De Jong,
2020).
Practices like these would greatly benefit the
Filipino people in disaster risk reduction. In
an equivalent way of how bayanihan has spread
across multiple communities and provided a sense
of community spirit and assurance that helps in
time of disaster, these practices could aid in risk
reduction. These mindsets and practices are more
effective and helpful than the label of “resilient”,
and they come from a marginalized community
which the label of “resilient” covers up. The accumulation and implementation of knowledge is
masked by the label of “resilience”, as “resilience”
is a trait that implies those effected endure the disaster. The Mamanwa people do not sit and endure,
they are cultivating knowledge, passing it down,
and utilizing it, in an attempt to avoid and mitigate the destructive effects of a disaster.
8. Guiuan and Waray Women
Another community that disaster has targeted
but has found ways to adapt and take agency are
Guiuan and Waray women.
“Gendered vulnerability does not derive
from a single factor, such as household
hardship or poverty, but reflects histori-
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cally and culturally specific patterns of
relations in social institutions, culture
and personal lives. Intersecting with
economic, racial and other inequalities,
these relationships create hazardous social conditions placing different groups
of women differently at risk when disastrous events unfold.” (Enarson, 1998,
p.159)
The word waray means “nothing”, and the
Waray people have been known to persist through
anything until absolutely nothing remains. In
the Eastern Visayan Regions of the Philippines,
Waray women face the highest poverty incidence
in the country. This did them no favors when Super Typhoon Yolanda hit the area. As opposed
to acting with inner resiliency in the face of oppression, hardship, and disaster, they instead acted
with agency and persisted all while insisting on
survival (Go, 2017). They have what they call,
Waray Ferocity. It is an attitude that demonstrates
that they have a “strength of will that can be summoned by those who refuse to retreat from advancing dangers, a fierceness performed and put
into action to resist the confinements of inevitable
death” (Go, 2017, p.236).
In the face of Typhoon Yolanda, the Waray
women brought forth their ferocity as a form of
agency to survive, just as they did in the face
of poverty, dispossession, and gendered violence.
They described the typhoon with human features,
art and firsthand accounts display this characterization (See Figure 3). She grabbed, played,
and tore through structures and people. She had
legs, arms, fingers, and was talked about as if
she were walking alongside them as they struggled through the strong winds and powerful water. The Waray women demonstrated that they
could go from someone who was expected to helplessly endure, a victim, to someone who actively
struggled to overcome, a survivor. They could
not only perform this in the face of a typhoon but
demonstrated that they were made of the same ferocity that they were performing. Their ferocity
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Figure 3. Neil Doloricon’s “Bagyong Yolanda” (Typhoon Yolanda), woodcut, 2013; reproduced from
C.O. Go (2017: 238)

was greater than “resilience”. While “resilience”
painted them as women who endured, their ferocity revealed them as women who act. They actively associated themselves with action. “It is
never backing away from a fight, it is brinkman-
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ship, it is a temper that cries out prayers and holds
a broken door up against torrential winds. . . It is
an ancient refusal to die away.” (Go, 2017, pp.251252).
Mylene, a thirty-eight-year-old woman at the
time of Typhoon Yolanda, demonstrates this refusal to die and to instead take action. She lives in
Guiuan, one of the lowest income municipalities
in Eastern Samar. Her vulnerability as a woman
was exploited by the disaster the typhoon brought
with it, leading her to take action and protect not
only herself but her children as well. She’s a
housewife of a deep-sea diver and fisherman, with
whom she has five children.
As she recounts the events of the typhoon, she
speaks on her awareness of her and her family’s
vulnerability. She “acknowledges that her house
is more prone to being washed away to sea because it is only made of wood and coconut leaves”
(Manalo et al., 2015, p.146). She knew that even a
storm signal one could heavily damage her house,
but her family must live there because it is close to
where her husband has a job. Her and her children
took refuge in the local school, Mylene taking action to move them all to a safer location. While
they are taking shelter, the ceiling and the roof
collapsed, slamming into her as she protected her
children. She thought that she was dead.
She recounts: “I was hit on the head; I said
God did this, nature chose this course; but my children, they were still young. In my mind, I’m already dead.” Despite being injured and thinking
herself dead, Mylene still rises and takes action.
In the aftermath of the typhoon, she kept moving
with her children. She explains how she picked
up a mat that she wanted to use as a shield against
the wind and noticed a dead person underneath it.
“I was so afraid then because the face is flattened,
concrete fell on the person’s head and killed him.”
She moved along. Her story showed strength and
ferocity, and it is not an outlier. Her neighbors and
friends also performed ferocity and took action.
They were not merely “resilient”; they did not
simply endure. “This narrative of survival empha-
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sized the construction of the survivor as centered
on the notion of agency” (Manalo et al., 2015,
p.152).
9. The Inadequacy and Consequences of “Resilience”
Natural hazards have the potential to escalate
into disasters if a community is not adequately
prepared for the impending hazard. The Philippines face natural hazards yearly, having a typhoon season is a part of their normal lives. In
the wake of disasters like Super Typhoon Yolanda,
the government, non-governmental organizations,
and the media look to the Filipino people and label them as “resilient”. This label is harmful and
masks the voices of the vulnerable populations
which have been continually unsupported and put
in positions where hazards become disasters. The
Filipino people are not simply vulnerable, and it’s
not as if they aren’t resilient. As shown by the stories of Typhoon Yolanda, the Filipino people are
incredibly tenacious. However, labeling them as
“resilient” in order to cover up the vulnerability
of poor and marginalized communities, and using
that resilience to offset responsibility of destruction onto a typhoon is harmful and the damage is
not negligible.
Hazards are difficult to deal with on their own,
but those who are at higher risk because of location, gender, ethnicity, and class are being done an
injustice by only being labeled “resilient”. “Resilience” does not tell the story of their struggles,
the fear, the damage, the death. “Resilience” does
not tell the stories of mothers like Mylene who
heaved metal off of her dead neighbor to user as
a shield for her children. “Resilience” does not
show the generations of knowledge being fostered
by the Mamanwa indigenous people. “Resilience”
doesn’t address the coping mechanisms that vulnerable communities have adapted because of the
inequality they face in the wake of a hazard. “Resilience” doesn’t separate those who profit from
disaster relief from those whom the relief took too
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long to get to.
The local knowledge accumulated throughout
the Philippines in different communities demonstrates that there are various different ways to face
a hazard or disaster, whether through increasing
adaptability, cultivating knowledge, or summoning ferocity. However, illuminating these local
coping strategies only serves to highlight the failure and neglect that the Filipino people are subjected to in the face of hazards. The lack of
recognition from international agents, the government, and non-governmental organizations of the
vulnerability of certain communities leads to hazards escalating into disasters with devastating consequences. This lack of recognition is covered
alongside the voices of the vulnerable and their
attempts to mitigate damage and death, under the
headlines of the “resilience” of the Filipino people.
The label of “resilience” perpetuates the masking of stories which do not fit the narrative of disasters being natural and not a consequence of social, political, and economic circumstance. The
vulnerable people of the Philippines are not “resilient” passive receptors of disaster, they are a
ferocious community who echo generations of
knowledge and an ancient refusal to die.
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